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V.— CONTRIBUTIONS TO THE INTERPRETATION OF 
THE VEDA. 

Second Series. 

The series of six Vedic studies here offered continues the work 
commenced in the article entitled ' Seven Hymns of the Atharva- 
Veda,' A. J. Ph. vii. 466-88. The circumstance which charac- 
terizes and binds together both series is the constant attention to 
the ritual practices which accompanies the recital of the hymns. 
The present series differs from the first in that it is not restricted 
to the Atharva-Veda, but includes some studies — notably the 
fifth— in which it is made manifest that the mantras of the other 
Vedas may obtain such illumination from the practices in which 
they were enveloped, as to render the interpreter dependent upon 
these for the understanding of the hymns. 

Unquestionably much help in the exegesis of the Vedas may 
be expected from this quarter: a single touch in the practice 
may crystallize into plain, tangible reality some effusion which 
seems without it vague, nebulous, or apparently even nonsensical. 
There is, too, no doubt in the mind of the writer but what this side 
of Vedic study — the study of the antiquities, the 'realien ' — has 
been unduly neglected. The charge which is brought against 
Vedic interpreters with greatest frequency and predilection is that 
their translations are vaguely general, offering not infrequently a 
more or less unintelligible jingle of words in the place of plain sense. 
We may not hope to remove this difficulty with the aid of ritual- 
istic studies alone, but it is believed that such studies will assume 
a place of growing importance in the workshop of the Vedic 
student, and that they will contribute largely to set aside the 
justice of this accusation. The ritualistic employment of the 
hymns is often very external, often very symbolic and secondary, 
but it is frequently also very direct. And even the most secondary 
application of a mantra-passage may be suggestive : the very 
error in viewing the hymn — conscious or unconscious on the part 
of the Vedic priest— may yield that subtle suggestion which ren- 
ders clear the sense of a passage previously considered as preg- 
nant with obscure and complicated sentiment — a condition which 
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we may regard with growing certainty as indicating every time 
that a given passage is simply misunderstood. The writer bespeaks 
for this second series a reception as friendly as that which was 
accorded to the first, and hopes that his methods may incite others 
to avail themselves of the valuable tools for the exegesis of the 
mantras which are stored away in the works of the brahmana and 
sutra literature. 

I. 

On the jayanya-charm, AY. vii. 76. 3-5, and the 
apacit-hymns (vi. 83; Tii. 74. 1-3; vii. 76. 1-3) of tlie 
Atharva-Vecla. 1 

The charm directed against the jayanya, AV. vii. 76. 3 fg. is, in 
difficulty of explanation, not surpassed by any hymn of the AV. 
The Pet. Lex., and Bohtlingk in the abridged lexicon of the 
Petersburg Academy, gloss the word simply by ' eine bestimmte 
krankheit.' Adalbert Kuhn, in Kuhn's Zeitschrift fur vergleichende 
Sprachforschung, xiii. 155, and Zimmer, Altindisches Leben, p. 
377, regard it as identical with a disease called jdy&nya in TS. ii. 
3. 5. 1-3 ; 5. 6. 4-5 ; the jdye'nya is there mentioned in connection 
with diseases called ydk§ma (rdjayakqmd, papayaksmd, etc.), 
which are currently believed to be designations of consumption. 
Ludwig, Der Rig-Veda iii. pp. 342, 500, explains it as being 
directed against poisonous insects. In translating the hymn, I 
shall for the present leave jayanya untranslated, as also the second 
half of stanza 4, containing the word ak§ita which has hitherto 
been misunderstood by the translators. 

3. ' The jayanya, which crushes the bones of the back, which 
penetrates the talldycL, also whatever one is fixed upon the head, 
every one I have driven out.' 8 

5. ' We know, O jayanya, thy origin, whence thou didst spring ; 
how canst thou strike here, in whose house we offer oblations ? ' 

The fourth verse begins : ' The jayanya, furnished with wings, 
flies, he settles down upon man '; the second half of the stanza 
reads: tdd dkptasya bhesajdmubhdyoh silk^atasya ca. The Peters- 
burg lexicons, and Whitney in the Index, read dkqitasya without 
emending ; the former translate the word by ' unverletzt,' which 
yields no clear meaning, when applied to the passage : ' this is the 

1 Presented to the American Oriental Society at its meeting, October, 1887. 
8 For the explanation of talidyb and nir astam of the MSS of the vulgate see 
the next number of this series. 
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remedy for him who is not injured (?) and also for him who is 
injured.' Both Zimmer and Ludwig recognize the antithetical 
character of d-ksitasya and sti-ksatasya, and they emend each in 
a different direction : Ludwig reads silksitasya to correspond to 
dksitasya, Zimmer dksatasya to correspond to siiksatasya. Ludwig 
then translates: 'das ist das mittelgegen den nicht festsitzenden, 
und auch gegen den festsitzenden.' Zimmer finds support for 
his reading dksatasya, and at the same time for his theory that 
the charm is directed against a kind of consumption, in the word 
ksata, which is reported by Wise in his ' Commentary on the 
Hindu system of medicine,' p. 321, to have the special value of 
'rupture, or ulcer of the respiratory organs.' Zimmer translates 
accordingly: 'hier habe ich ein heilmittel fur den menschen, der 
den ksata noch nicht hat und den, der schwer an ihm erkrankt ist.' 
The ritual offers us a suggestion which points in a very different 
direction. In the Kaucika-satra 31. 11, and in Darila's comment 
to Kaug. 32. n, 13, we find mention of a disease called aksata. 
The phrase aksatabhdisajyam, which Darila employs, can have 
but one value, that of ' remedy for aksata.' Moreover, the pas- 
sage 32. 1 1 fg., which is entitled by Darila aksatabhdisajyam, 
describes the ritual connected with the charm under discussion. 
We are left, however, to find the real character of the disease by 
implication from the practices reported in the ritual. The clearest 
passage is Kauc. 31. n fg.: 

11. idam id vd ity aksatam mutraphenend 'bkyudya. 

Darila : mdnusamutraphenena aruihdum (?) kledayati ' while 
reciting the hymn AV. vi. 57 he moistens the aksata with the 
urine of a human being.' 

1 2. praksipati. Darila : tato mutram praksipati pdnind ' he 
throws the urine with his hand (upon the aksata).' 

13. dantarajasd 'vadegdhi. Darila : dantamalind "limpaty 
aksatam 'he smears the aksata with the scourings from teeth.' 

Much less simple and clear is the ritual connected with the 
jdydnya-charm , Kaug. 32. 11 fg. : 

11. yah kikasd iti pigllavlndtantrim badhndti. Darila : piflla- 
vind tasyds tantrlm badhndti, aksatabhdisajyam. 

12. tantryd ksitikdm. Darila: tasyd (Cod. tarasya) vindydh ksiti- 
kdmtaydi 'va tarhtryd badhndti ksitikdrabhasyopari trnadamkha- 
(! for -khaiida- ?) rohyddandrthah (f ). 

13. virinavadhrim svayatnmldnam trih samasya. Darila : 
badhndti, aksatabhdisajyam. 
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The practice described in Kauc. 31. 1 1 fg. is clear in one regard : 
it refers to some external trouble ; and we are certainly not too 
bold if we allow the obvious etymology of dkqaia ' not cut, not 
wounded,' to guide us. The assumption that ak§ata means ' a 
tumor, boil,' or the like, not caused by a weapon, seems almost 
unavoidable as far as the ritual is concerned. 1 

The same result, in a less severely technical form, must be 
applied to the passage of the AV. under discussion. It is to be 
translated as follows, after emending dk§itasya to dk§atasya : 

' Here is a remedy both for (boils or sores) not caused by cut- 
ting, as well as for wounds sharply cut.' And there seems to be 
no ground to doubt the intelligence of the Sutra, when it states 
that the hymn was directed against such a disease as tumors. We 
are thus led to identify jdyanya with dksata, or at least we are 
justified in believing that the jdyanya refers to some external skin 
disease. 

Ludwig's interpretation of the/aya?z_j/a-charm, as being directed 
against an obnoxious insect of that name, evidently rests upon 
two grounds. First, the statement in the fourth verse: pak§i 
jdycinyah patati sd a vigaii puruqam, which he translates ' der 
vogel Jayanya fliegt, und komt in den menschen hinein.' 

The sentence has been translated above more literally, 'the 
jdyanya, furnished with wings, flies, he settles down upon man '; 
and it is evident that a disease which manifests itself externally 
may easily have been conceived as having flown on to the body. 
It will appear below that similar expressions have given rise to 
what I cannot but regard as an erroneous explanation of the 
apacit-hymns. 

An absolutely certain case in which disease, not insects, is con- 
ceived as flying forth when it leaves the body, is contained in RV. 
x. 97. 13 : sdkdm yaksma prd pata catena kikidivind sdkdmvatasya 
dhrdjyd ' O yaksma, fly forth, fly with the blue jay, fly with the 
current of the wind'; cf. KZ. xiii. 70. 

Secondly, the first part of the hymn is actually devoted to a 
charm against the apacit, which Ludwig, together with all other 
interpreters, also believes to refer to noxious insects. This brings 
us to the second part of our enquiry. 

1 This explanation was advanced by the author in the P. A. O. S. for Oct. 
1887 (Journal, vol. xiii. p. ccxvi), before he had access to the paddhati of 
Kecava. The latter says at Kauc. 31. II: aksitavranabhaisajyam ucyate . . . 
yasya vranasya mukham nd 'sti, aksatadustavraiw bhai&ajyam. See also Keg. at 
31. 15 ; 32. 11 fg. 
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The AV. contains three charms against apacit : vi. 83 ; vii. 74. 
i, 2; and vii. 76. 1, 2, the first part of the hymn just discussed. 
Aside from these passages, the word apacit is referred to incident- 
ally in vi. 25 ; it does not occur in any other Samhita in this form. 
The two Petersburg lexicons, Kuhn in KZ. xiii. 155, Ludwig in 
Rig- Veda iii. 342, 500, Zimmer in Altindisches Leben 54, 97, and 
Florenz in Bezzenberger's Beitrage xii. 280, regard the apacit as 
a certain noxious insect. The internal evidence of the hymns, 
which seems at first sight to make for such an interpretation, is as 
follows. In vi. 83 the apacit dire, called upon to fly away : vi. 83. 1, 
dpacitah prd patata suparno vasat&r iva, ' fly away, O ye apacit, as 
a bird from its nest '; vi. 83. 2, asutika rdmdyany dpacit prd pali§y- 
ati glaur itdh prd patisyati, ' the apacit, the daughter of the black 
one, without bearing offspring, shall fly away ; the gldu (Pet. 
Lexicons and Zimmer, ' the boil '; Ludwig, ' the owl ') shall fly 
away.' It is to be noted that these passages regard apacit horn 
a point of view converse to that from which jdydnya is viewed in 
vii. 76. 4 : ' the jdydnya, winged, flies, he settles down upon man.' 
The jdydnya is depicted in the act of coming on before the exor- 
cism has been performed ; the apacit, as going away after the 
potent influences have been set to work. Ludwig consistently 
regards one and the other as referring to insects ; Zimmer sees 
insects in the apacit, consumption in the jdydnya. 

Aside from these passages, there is but one phrase, not at all 
free from obscurity, in vi. 25, which can be employed to support 
this view of the apacit: 

1. Pdnca ca yah paficdgdc ca samydnti many a abhi, 

itds tali sdrvd nafyantu vdka apacitdm iva. 

2. Sdpta cayah saptatif ca samydnti grdivyd abhi, itds tah, etc. 

3. Ndva cay a navatig ca samydnti skdndhyd abhi, itds tah, etc. 

' The five and fifty which assemble upon the back of the head, 
let them pass away from here vdka apacitdm iva.' 

Kuhn, in KZ. xiii. 130, translates: 'wie die schwarme der 
apacits.' The Petersburg lexicons, and Florenz ibid, translate : 
' as the buzzing of the apacits,' a translation supported only by 
the supposed etymology of the word (root vac), aside from the 
preconceived notion that the apacit are insects. The stem vdkd 
occurs nowhere else in the meaning ' buzzing'; it means 'formula, 
recitation,' and the like. 

Against this feeble testimony the remaining context of the 
hymns themselves protests most emphatically. I claim for apacit 
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the meaning of 'sore, pustule, boil,' or the like. AV. vii. 76. 1, 
2 is to be translated somewhat as follows : 

1. 'The apacit, which are more evil than the evil ones (i. e. the 
most virulent), those which are drier than the sehu (an obscure 
designation for a part of the human body, mentioned in the 
Kathakasamhita 34. 12 along with the spleen, sehug ca pliha ca: 
Ludwig translates it by ' harz '), those which are moister than 
salt, these fall off more easily than the easily falling one (i. e. fall 
off most easily ; read perhaps, in accordance with the demands of 
the metre, a susrdsah susrastarah f). 

2. ' The apacit which are upon the neck, and those which are 
upon the breast, and those which are upon the vijdman (Ludwig, 
' knochel '; Pet. Lex., ' members of the body which are in pairs '), 
fall off by themselves.' 

The implication in both verses is that the apacit will fall off 
easily owing to the potency of the charm. Surely there can be 
no insects implied ; difficult as it may be to imagine that there 
are insects which are drier than the sehu and moister than salt, the 
applicability of such adjectives to sores or boils is very palpable. 
The subdivision of flying insects into such as belong to the neck, 
to the breast, etc., is also extremely doubtful, but most natural in 
the case of different phases of some skin-disease. 

AV. vii. 74. 1, 2 may be translated as follows : 

1. ' We have heard it said that the mother of the black apacit 
is red ; with the root found by the divine sage do I strike all 
these. 

2. ' I strike the foremost one of them, and I strike also the 
middlemost one of them ; this hindmost one I cut off like (i. e. as 
easily as) a bunch of hair.' 

And AV. vi. 83 : 

1. ' Fly away, O ye apacit, as a bird from the nest ; may the 
sun effect a remedy ; may the moon shine you away, 

2. ' One is variegated, one is white, one is black, and two are 
red ; I have caught the names of all of them. Go away, ye 
slayers of men. 

3. ' The apacit, the daughter of the black one, without bearing 
offspring, will fly away ; the boil will fly away, the galunta (swell- 
ing?) l will perish.' 

1 Wise, p. 311, has, " Gilin. The swelling in this disease is like the swelling 
of a plum, not painful, but hard; and is produced by diseased phlegm, and 
blood." Or is this rather gildyu ' a hard boil in the throat'? see Pet. Lex. sub 
voce. 
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Here the manifestation of a certain kind of insect in so many 
different colors is improbable ; at the best it would be necessary 
to see in the name apacit a very generic term for insects. On the 
other hand, the emphatic mention of different colors — black, red, 
white, variegated — is a likely product of even superficial obser- 
vation in the case of skin-diseases, and is paralleled by i. 23, a 
charm directed against kildsa, leprosy or the like : 

1. ' By night thou didst grow, O plant, thou sable one, dark 
one, black one ; do thou, who art full of color, stain the leprous, 
gray spot ? 

2. ' Drive away from here what is leprous and gray, and also 
what is variegated ; may your own color settle down upon you, 
and cause the white spots to fly away.' 

In the ritual to i. 23 and 24 (Kaug. 26. 22 fg.), after dung has 
been rubbed upon the discolored spot until it becomes red, the 
sores are cut off: 22. naktamjdtd suparno jdta iti mantroktam 
(Darila : gvitram, Cod. svitram) gakrd d lohitam (Dar. ydval 
lohitam gvitrasthdnam [Cod. svi/ra-~\ dgatam) praghr§yd "limpati. 
23. palitdny dchidya. With this last phrase we may compare 
directly the pada ti chinadmi stiikdm iva in the apacit-hymn 
(vii. 74. 2"). 

We are not favored by the ritualistic writings of the AV. with 
a distinct explanation of the term apacit? But an unbiased 
application of the statement of the sutra will not fail to corrobo- 
rate the interpretation which is here advanced. Kaug. 31. 16 fg. 
rubricates two of the apacit-hymns : 16. apacita a susrasa iti 
kihstyddlni ' with the two hymns vi. 83 and vii. 76 he applies the 
performances which begin with the use of the shell.' Kaug. 30. 
16 tells what these performances are : kinstya-gvajdmbilo- daka- 
rakqikd-magakddibhydm (/) dahgayati. 'He rubs (the place) 
with (moisture from a) shell (Darila: kimtyah gankhah, . . . 
kihsiyend "lepanam), smears it with the saliva of a dog, then sub- 
jects it to the bite of leeches, gnats, etc. (? Darila : udakarak§ikd 
jalukddigrhakolikd). Kaug. 31. 17 continues: lohitalavanam 
samksudyd ' bkiniqthivati. Darila: sdindhavalavanam curnikrtyd 
'paciti krtvd tarn abhimukhe nisthlvet. ' Having ground up rock- 
salt, having placed it upon the apacit, he spits against that (salt).' 

The entire treatment seems to be in accordance with modern 
ideas of therapeutics. The boil is softened by mucous applica- 

1 Ke?ava's paddhati does explain the term very directly by gandamdla; see 
31. 16 fg. ; 32. 8 fg. 
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tions, then leeches are applied, after which a sort of ponltice of 
ground rock-salt, rendered soft and pulpy by saliva, is placed 
upon the opening, for astringent purposes. 

The ritual which the Sutras present for vii. 74 is less pointed, 
but certainly contains nothing which militates against our view. 
The passage is Kauc. 32. 8 fg. : 8. apacitam iti vdinavena darbhyu- 
§ena (var. -usena) krsnorndjyena kdlabunddi stukdgrdir iti man- 
troktam. Darila : dka?iusadorbhyusai}a (! for dhanusd ddrbhyu- 
sena f) darbhavikdrd darbhirajjuli . . . krsnornd jydyasya tasya 
tat . . . tena dhanusd kdlabunddir bundd tsavah tdih krqnavar- 
ndili stukdgrdih, urndstukdgrdi stukd jato 'cyate tdir ntaniroktam 
vidhyati, apacitam ity arthdh. 

9. caturthyd ' bhinidhdyd ' bhividhyati. 

10. jydstukdjvdlena. Darila : jydyd stukayd 'vajvdlah . . . 
tena avasiiicati apacitam. 

Here the practice is rather symbolical than therapeutical. With 
black arrows, which have flakes of wool tied to their points (cf. 
vii. 74. 2 d : chinadmi stukdm ivd) and which are shot from a bow 
made of reed, furnished with a ddrbhyu^a (? darbhirajjuV) and 
with a bowstring made of black wool, he strikes the apacit (cf. 
vii. 74. 2 : vidhydmy dsdm prathamam, etc.). With the fourth 
(verse of the hymn ?), having laid on (an arrow ?), he hits against 
the apacit. Finally he washes it off with a lotion produced by 
heating the bowstring and dipping it into water, which is thus 
made warm ; cf. Kaug. 27. 29 and 33. 

In support of this explanation I am fortunately able to bring 
the authority of the medical (^astras, which seems to have escaped 
the eyes of the earlier interpreters of apacit. Wise, in his digest 
of Hindu medicine — a work whose value would be increased 
manifold if it were provided with an index of its countless names 
of diseases, plants, and remedies — has a most significant passage 
bearing upon this point on p. 315 : 

" Scrofulous swellings {Gandamdld~). 

" When many small tumors like plums appear in the axilla, 
neck, back, and groins (!), they are produced by diseased fat and 
phlegm. They suppurate slowly, and continue to appear and 
suppurate for a long period, when it is called Apachi (!)." 

Some of the features of the treatment are worthy of notice for 
their coincidence with the practice of the sutras : 

" Different fomentations . . . and poultices are applied, and 
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when they (i. e. the tumors) suppurate, open, and discharge the 
matter, wash the wound with a decoction of bilwa, etc. ... A 
poultice made of tila, and the leaves of the castor-oil tree mixed 
with salt, and applied to the part (!) . . . When the disease is 
produced by bile, apply leeches." 

After this exposition of the nature of the disease, we need 
hardly beg indulgence for the following etymology. Kuhn, KZ. 
xiii. 155, explains the word as 'die abmagernden (sc. insecten).' 
The first value of root ci with apa in the Pet. Lex. is ' ablesen,' 
' pick off.' The disease seems to be viewed as ' an act of scaling 
or paring off' the foreign excrescences on the body. We may 
compare semasiologically Lat. scabies, scabere, Germ, die schabe, 
schaben, Engl. scab. 

At VS. xii. 97 we find mention of the disease upaci't in juxtapo- 
sition with balasa, drgas, etc. I make no doubt that this is the 
same disease with its name altered by a popular etymology, which 
is probably felt correctly by Mahrdhara, when he glosses thus : 
upacinvanti gariraih vardkayantl 'ty upacitdh ' (they are called) 
upacit, because they cover over the body and cause it to swell.' 

Returning now to the hymn AV. vi. 25, in which the apacit are 
mentioned incidentally, we find that the translators have failed to 
define its purpose sufficiently. Kuhn, KZ. xiii. 128, treats the 
hymn under the head of ' Sieben und siebzigerlei krankheit '; he 
compares it with Germanic formulas directed against fever and 
other diseases, which are often described as being of seventy- 
seven varieties. Florenz, in Bezz. Beitrage xii. 281, does not 
feel quite certain that the charm is directed against disease at all, 
but thinks it possible that some febrile disease, accompanied by 
eruptions, is in question. There is, however, no indication, either 
in the hymn or in its ritual, of the presence of fever in connection 
with the disease. The hymn simply states that the fifty-five 
which are upon the back of the head, and the seventy-seven 
which are upon the neck, and the ninety-nine which are upon the 
shoulders, shall pass away. The ritual is clearly directed against 
a disease similar to the apacit, a kind of boil or tumor. Kauc. 
30. 14 fg. is as follows : 

14. panca caya iti panca panc&fatam parafuparnan ka§thdir 
ddipayati. 'With AV. vi. 25 he kindles by means of pieces of 
wood fifty-five palaca-leaves, which have the form of an axe. 

15. kapale praffiam (Dar. parnarasam) kaqthend "limpati. 
' The sap of the leaves which has boiled forth from the leaves he 
smears upon the tumor.' 
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16. Continues with the same process which figures prominently 
in the treatment of the apacit, the smearing with the fluid from a 
shell, etc., as described above. 

Neither the sutras nor Darila, however, report anything directly 
about the symptoms or the name of the disease. 1 I believe, how- 
ever, that a part of the deficiency can be supplied from the Castras. 
Wise, ibid. p. 316, reads as follows : 

"Tumors of the neck {Manskunder). 

" Is a variety of the Gandamala or scrofulous swellings. They 
are hard and large, and when they suppurate they should be 
opened. After which the cavity is to be cleaned with astringent 
washes." 

The suggestion that 'manskunder' veils the words mdnyd 
and skdndhyd contained in this hymn will scarcely fail to gain 
assent. It would seem perhaps too that we must supply with the 
words mdnyd, grdivyd, skdndhyd some word having the meaning 
of 'tumor' or the like, not 'sinews' or 'muscles,' as the previous 
translations have done. To such a construction points also the 
statement of the Anukramanl, panca ca yd iti mantroktamanyd- 
vind(anadevatyam. 

The word vdka in the refrain, vdka apacitam iva, is translated 
by Kuhn as ' swarms (of apacif) '; by the Pet. Lexicons and 
Florenz, as ' buzzing.' With the change of attitude towards the 
hymn which is here recommended, neither of these translations is 
acceptable. As it seems impossible to retain the word, we may 
perhaps resort to an emendation based upon the well-known con- 
fusion in the MSS of v and p ? we read pdka apacitam iva ' may 
they (the tumors) pass away like the pustules of the apacit.' The 
implication would then be that the tumors in question are ' hard 
and large' (Wise, ibid.), and that the apacit are more easily 
brought to the point of breaking open. 

II. 

On the &rc. hy. talidysi, AV. vii. 76. S. 3 

In the preceding article we endeavored to explain AV. vii. 76 ; 
in the third stanza of the hymn certain words were left undis- 
cussed. To these we now return. 

1 Ke?ava, however, says outright : atha gan&amalabhdiMJyam ucyate (30. 14). 
5 Cf. upolava and upolapa, Kaucika-sOtra, introduction, p. xlviii. 
3 Presented to the A. O. S. at its meeting, October, 1890. 
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ydh kikasah firafryati talidyam avatiqthati 

nir astam sdrv am jayanyam yah kdfca kakiidi frit ah. 

As jayanya is masculine, sdrvam jayanyam are accusatives, 
and Whitney's hesitating emendation to nirasiam ' has been 
expelled,' is unacceptable. See Index Verborum to the AV. p. 
43*. I emend to nir astham, first person singular of the aorist of 
that root 1 asth whose existence Pischel has recently established 
in the Gottinger Gelehrte Anzeigen of June 20, 1890, Nr. 13, p. 530 
fg. ; nir astham . . .jayanyam, 'I have driven out the jayanya,' is a 
perfect pendant to vy dslhan (vi asthaf) mrdhah, ' he has driven 
apart the enemy,' AV. xiii. 1. 5, and mrdha evd vy dst/iata, 'the 
enemy he has driven apart,' MS. iii. 1. 4 (5. 2). Cf. also Ludwig, 
Der Rig- Veda iii, p. 500. We may now translate: ' I have driven 
out every sore which causes to crumble the bones of the spine 
(so according to Bohtlingk's lexicon : kikasa 2, ' Wirbelsaule '), 
also that which goes down to the iahdya, also whatever one is 
fixed upon the head.' 

No one has hitherto ventured to translate the word taltdyd: 
see Pet. Lex. and Bo. Lex. sub voce, and Ludwig, Der Rig- Veda 
iii. p. 500. If we consider that kikasah represents the trunk 
(middle) of the afflicted body and kakild the head (top), it is 
a priori probable that talldyd represents the bottom of the body. 
The parallelism between talidvdm avatiqthati and kakiidi fritdh 
is that which prevails in very many familiar expressions and 
proverbs which aim to emphasize the fact that the entire human 
body is meant : ' from head to foot '; ' vom scheitel bis zu den 
zehen '; ab imis unguibus usque ad verticem summum (Cic. p. 
Rose. Com. 7. 12) ; talos a vertice ad imos (Hor. Ep. ii. 2. 4) ; « 

Ktcpakrjs ci'Atiro Sia/iiTfpfs cs 7r68as liicpovs (Hom. II. 16. 640); eK Tav noBav 
is Trjv KecpaXrjV trot Train ip& ( Aristoph. PlutUS 650), etc. 

The Petersburg Lexicon cites the word talahrdaya, ' die mitte 
der fusssohle,' from Hemacandra's Abhidhanacintamani. Boht- 
lingk, in his minor lexicon, stars the word to indicate that it can- 
not be quoted from the literature. The word, however, must 
occur in the medical castras, since it is quoted by Wise, Hindu 
System of Medicine, p. 70. It appears there as one of the 
marmdni, the vital parts of the body, and is described as being 
the part of the sole ' under and behind the fourth and fifth toe.' 
This refinement of the castra may be quietly set aside ; but we 

1 Or perhaps better stem ? Cf. the Greek formations in 6 : vr/-6a, h-vy-dy, etc. 
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may consider it as certain that the sole of the foot, or some part 
of it, was called in classical Sanscrit talahrdaya. With this Vedic 
iall4ya is perhaps identical, and, if so, it is likely that talahrdaya 
is the product of the former by popular etymology. Hence too 
may come the specialization of the meaning which the castra 
attaches to the word (Jala + hrdayd). Whether tali4y& inde- 
pendently of its possible offspring, talahrdaya, is to be connected 
with tala, ' sole of the foot ' (pada-tala), Lat. talus, need not be 
decided in this connection. And if, as is by no means impossible, 
lalidya* and talahrdaya are of independent origin, I should never- 
theless adhere to the translation of the former by ' sole of the foot.' 

III. 

On the so-called fire-ordeal hymn, Atharva-Veda 
fi. IS. 1 

This hymn has been invested in the past with quite unusual 
interest, because it has been translated no less than five times, 
aside from many chance references to it, and because it has been 
considered very generally as an incantation accompanying a fire 
ordeal, pronounced by the person undergoing the ordeal against 
his accusers. It was, moreover, thus rendered prominent as con- 
taining the earliest intimation of the existence of ordeals in general, 
and furthermore the only distinct allusion to the ordeals in the 
Vedic Samhitas. 

So far as the existence in the Vedic period of the fire ordeal, in 
a germinal form at least, is concerned, we have the distinct report 
of the Pancavirica-brahmana (xiv. 6. 6). Two Brahmans of the 
race of Kanva, Vatsa and Medahtithi by name, are disputing, and 
in the course of the dispute Medhatithi accuses Vatsa of not being 
a Brahman, his mother having been a Qudra-woman. Vatsa pro- 
poses an ordeal of fire to decide which one of them be the one more 
versed in brahmanical knowledge. Vatsa entered the fire singing 
the Vatsa sdman, i. e. a saman-song of his own composition, and 
not a hair on his head was burned (Jasya na loma candu "§at). 
This, and a passage in the Chandogya-Upanisad (6. 16) in which 
the guilt or innocence of a thief is determined by letting him carry 
in his hands a red-hot axe, are genuine Vedic (in the wider sense) 
instances of the existence of ordeals in general, and fire ordeals 
in particular. The later law books, furthermore, are quite explicit 

1 Presented to the A. O. S. at its meeting, October, 1887. 
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in their treatment of various other ordeals — they recognize nine 
altogether — such as licking a red-hot ploughshare, getting a metal 
coin from a kettle of hot melted butter, immersion into water, 
administering of poison, etc. 

Standing upon such ground, the supposition that a Vedic hymn; 
might be found which accompanied this religious and judicial 
act was very natural. It was accordingly made for this hymn, 
first by Emil Schlagintweit in an address before the Royal Bavarian 
Academy on the occasion of the 170th anniversary of its founda- 
tion, in March, 1866, entitled ' Die Gottesurtheile der Indier.' In 
1873 Albrecht Weber translated the hymn a second time in his 
Indische Studien, xiii. p. 164 fg., supporting in all essentials 
Schlagintweit's view. Later, Zimmer, Altindisches Leben, p. 184, 
and Ludwig, Rig-Veda iii. p.,445, also gave in their adhesion to this 
interpretation. Still more recently Kaegi in his excellent treatise 
entitled Alter und Herkunft des germanischen Gottesurtheils 
(Festschrift zur Begriissung der xxxix. Versammlung deutscher 
Philologen und Schulmanner in Zurich; September, 1887), p. 51, 
has characterized the eighth verse of the same hymn as an utter- 
ance spoken over one about to pass through a fire-ordeal. Against 
this authority there has been but one dissenting voice. J. Grill, a 
disciple of Roth, has translated the hymn in his ' Hundert Lieder 
des Atharva-Veda,' p. 16 (cf. now also the second edition, pp. 47. 
87), and cautiously places it, along with a number of other hymns, 
under the heading ' Feinde '; i. e. he supposes it to be directed 
against enemies. In his notes he expresses himself as not alto- 
gether convinced that the view of his predecessors is incorrect, 
but he cites an oral statement of Prof. Roth to the effect that he 
finds himself unable to detect anything pertaining to a fire-ordeal 
in the hymn. 

I believe that the character of this hymn can be settled defi- 
nitely by considering its treatment in the Kaucika, which a literal 
unprejudiced translation of the hymn itself will exhibit as per- 
fectly intelligent ; in all probability the ritual application and the 
diaskeuasis, which united the somewhat variegated materials of 
which the hymn consists, sprung up at the same time and as the 
result of the same ideas and needs. It is a fierce imprecation 
against an enemy who is thwarting some pious work with unholy 
practices. Accordingly it is treated in the sixth book of that 
treatise, which professes in its opening sutra that it is devoted to 
abhicdra, witchcraft and incantation. In such practices our hymn 
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must have held a very prominent position, as it has a special and 
very significant name, which is the privilege of only a few favored 
and commonly employed hymns. It is called (Kauc. 47. 12) 
bharadvdjapravraska ' the hewer or cleaver of Bharadvaja ' (who 
is the author; cf. ii. 12. 3). The passage in question is a pari- 
bhasa-stitra introductory to the sixth book, and reads as follows : 
bharadvajapravraskena "hgirasam dandamvrgcati. Darila glosses: 
dytivaprthivi urv antarik§am iti suktam bharadvdja{pra)vraskam. 
bharadvdjasampratyaydrtham. A literal translation of the sutra 
is : ' With the cleaver of Bharadvaja (i. e. with the hymn AV. ii. 
12) he cuts a staff for practices pertaining to witchcraft.' The 
real value of the passage is as follows : ' When in the course of 
rites described in the following book (the sixth, devoted to abhi- 
cdra) a staff for witchcraft ' is needed, then this staff is to be cut 
with the hymn called the ' cleaver of Bharadvaja,' i. e. ii. 12. Cf. 
especially verse 2d : vrgcimi tdm kiilifene 'va vrkqdmyd asmakam 
mdna iddm hindsti ' I cut him who interferes with this our plan, 
as one cuts a tree with an axe.' A staff so procured is then 
employed variously in Kauc. 47. 14, 16, 18; 48. 22. In 47. 16 
the function of this staff is sketched clearly as follows : vajro 'si 
sapatnahd tvayd 'dya vrtram sdksrya . . . iti dandam ddatte, the 
person about to practice with such a staff takes it up while reciting 
the verse : ' Thou art a thunderbolt, a slayer of rivals, with thee 
may I to-day overcome an enemy, etc' In 47. 18 the staff is 
employed actively in connection with the dire imprecation AV. 
vi. 134: ay am vajra iti bdhyato dandam urdhvam avdgagram 
tisrbhir anvrcam nihanti, reciting the hymn AV. vi. 134 ('May 
this thunderbolt satiate itself in rtam ; may it overthrow the 
empire and destroy the life of this one. May it break necks 
and crush skulls, as the Lord of might [Indra] crushed [the neck 
and skull] of Vrtra, etc.) he stands outside holding the staff high 
in the air, the point downward, and strikes it into (the ground) 
three times, once after each verse of the hymn.' 

1 My authority for translating aiigirasa rather freely by 'pertaining to witch- 
craft' is Kauc. 47. 2 (also a paribhasa-sutra of the sixth book): daktinataU salh- 
bhdram dharaty dhgirasam ' utensils for the practice of witchcraft are brought 
on from a southerly direction.' Darila's gloss is : ghoradravydndm dkaranaih 
vidhdnat. Cf. also the three names of one of the five so-called kalpas of the 
Atharva-Veda : dUgirasa-kalpa, abhicdra-kalpa, or vidhana-kalpa (J. A. O. S. xi. 
378). In the ritual of the Atharvan the word dngirasa generally means ' per- 
taining to witchcraft.' Cf. also Rig-vidhana iv. 6. 4. 



THE INTERPRETATION OF THE VEDA. 333 

Equally clear is the direct ritual application of the hymn. It 
is rubricated in Kauc. 47. 25 fg. 

25. dydvdprthivi urv iti parafupaldfena daksina dhdvaiah 
pa dam vrgcati. 

Dar. parafuh kuthdrah paid f am kutharamukham daksindydm 
di(i dhavatah dvesyasya padam pddasthdnam chinatti, 

' One cuts the footprint of his enemy, as he runs in a southerly 
direction, with the blade of an axe, while reciting the hymn ii. 12.' 

26. anvak tris tiryak trih. 

Dar. chedanavidhim aha: anupadarekhabhih (Cod. anvupa-~) 
. . . trih prthulvena tribhih (/). 

' He cuts three (lines) along (the length of the footprint of the 
running enemy) and three (lines) across (the same).' 

27. ak§nayd (thus emended : two MSS akmaydm ; five others 
ayaksnaydrii) sariistkdpya. 

Dar. ak§nah konah kone na samdpanam kona dvitvd (! for kone 
chittva ?) dvayo rekhayoh kriya pratirekham (Cod. -resani) suk- 
tdvrttih, samstkdpye Hi vacanam prativragcanagrahanam md 
bhut. 

Further on, sutra 28 and 29 describe a method of testing the 
efficacy of this hostile practice : 

28. dvraskdl pdnsun 1 paid f am {v&r.paldfd)upanahya bhrastre 
(var. bkraste) 'bkyasyati (var. nyasyalt). 

Dar. vrgcitd adanydncun (! for vrgcitad anyapdhsiin ?) grhitvd 
badhakaparne baddhvd (Cod. vadhva) blirasfe (!) lokaprasiddhe 
k§ipati. 

' He ties other dust obtained from the cut footprint into a leaf 
of the palaga-tree, and throws it into a frying-pan.' 

29. spho^atsu strtah.* 

Dar. fabda angu§u mrto dvesya itijneyam. 

' If the dust crackles (in the pan) then (the enemy) has been 
overthrown.' 

The sutra then proceeds to prescribe still more elaborate and 
potent charms for the purpose of bringing the enemy down. But 
these do not cast any additional light upon the hymn. 

In considering the hymn itself the first verse may be left aside 
for the present, as it is peculiarly the one upon which the explana- 

1 This reading, suggested in the note at Kauc. 47. 28, is rendered certain by 
Kecava's explanation : lasmac chedat pdtisum ca grkilva . . , 

2 So two MSS ; three frtah ; one srtah ; one srutdK; one smxtafy. 
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tion as a fire-ordeal has sprung up. The translation of the 
remaining verses is as follows : 

2. ' Hear this, O ye revered gods ! Let Bharadvaja sing praises 
to you for me. May he who injures this our plan be bound in 
fetters and joined to misfortune.' 

Schlagintweit translates the padayo asm&kam mdna iddih hindsti 
by ' der diesen (unsern) geist beschadigt (d. i. schwur bezweifelt),' 
a translation and exposition absolutely arbitrary. Weber : ' Wer 
diesen meinen sinn beschadigt, d. i. meinen schwur antastet, mein 
wort bezweifelt.' Ludwig : ' der diesen meinen sinn anklagt (ver- 
l'aumdet).' 

3. ' Hear, O soma-drinking Indra, what with eager heart I 
clamor for. I cleave, as one cleaves a tree with an axe, him who 
injures this our plan. 

4. ' With the aid of thrice eighty saman-singers, with the aid of 
the Adityas, Vasus, and Angirases — may the pious merit of the 
(departed) fathers aid us — do I seize this one with fateful grasp.' 

Schlagintweit supplies ' firebrand ' in the last pada, and trans- 
lates : ' nehme ich jenen (feuerbrand) an mich mit gottlicher 
inbrunst' Weber, in still more direct adherence to the hypothesis 
of a fire-ordeal, supplies ' gliihendes beil ' with amum, and trans- 
lates 'mit gottlicher gluth nehme ich diesen an mich.' Ludwig: 
'jenen (den verlaumder) erfasse ich mit der gottlichen glut.' 
Zimmer : ' halte ich jenen (? feuerbrand ? axt) mit gottlichem 
griff.' Grill : ' mit gottlich machtigem griff erfass ich diesen.' 

5. ' Let heaven and earth look after me, may all gods assist me. 
O ye Angirases, O ye fathers delighting in soma, may he who 
does harm enter into misfortune. 

6. ' O ye Maruts, he who despises us, he who abuses the holy 
work that is being done (by us), may (our) zealous deeds be 
destructive for him, may the heavens burn the one hostile to holy 
acts.' 

Then the poet takes the offensive ; the metre changes. The 
passage is unmistakably employed in the sense claimed for the 
preceding verses by the diaskeuasts of the Atharvan, whatever 
the original purpose of its composition may have been. 

7. ' I cut with my prayer your sevenfold breaths, your eight- 
fold marrow ; go to the seat of Yama, fitly prepared with Agni as 
guide. 

8. ' I set your footstep upon the kindled fire. May Agni sur- 
round your body, may your voice go to the spirits.' 
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Schlagintweit translates padas 3 and 4, doing violence to the 
sense by supplying two conjunctions not in the text, ' (entweder) 
soil das feuer in deinen leib einkehren, (oder) deine rede gehe zu 
leben.' The sense he imagines to be: ' If the word of the accuser 
is true, then he shall remain unharmed ; if not, he shall be injured 
byfire.' Essentially in the same spirit are Weber's, Zimmer's, 
and Kaegi's renderings ; while Ludwig, though he regards the 
hymn as a fire-ordeal, translates : 'Agni umhiille deinen leib, selbst 
die stimme geh.' 

In Seven hymns of the Atharva-Veda, American Journal of 
Philology, Vol. vii. p. 476 (p. 11 of the reprint), I expressed the 
belief that the last two verses of this hymn are verses adapted 
for this imprecation from the funeral ritual. Grill had previously 
expressed the same view on p. 50 of the work cited above, and 
this view is supported by certain other instances quoted in my 
article, in which the secondary employment of verses belonging 
to the burial service may be assumed with some degree of cer- 
tainty ; cf. now No. 4 of this series. 

The first verse is to be translated as follows : ' Heaven and earth 
and the broad mid-air, the goddess of the field and the wonderful 
far-stepping one (Visnu), ; the broad mid-air, guarded by the 
wind : may these be inflamed when I am inflamed (with fury).' 

Schlagintweit : ' May these be burned here, if I am burned.' 
So also Weber, Ludwig, and Zimmer. Grill correctly : ' Die 
sollen gliihen wenn mich Glut verzehret.' The appeal to heaven 
and earth and the misinterpreted fourth pada are really the sole 
cause of the hypothesis of a fire-ordeal. The appeal to heaven 
and earth is in western minds strongly associated with assevera- 
tions of innocence. A similar construction of it for India is clearly 
unwarranted : at least this is certainly true so far as this hymn is 
concerned. 

We must finally not ignore the negative evidence of the Kaucika 
so far as ordeals in general are concerned. Though the book is 
perhaps the most comprehensive encyclopaedia of the manners 
and customs of India which we possess, there appears in it, as far 
as I am aware, no instance of an ordeal. There is mention, how- 
ever, of a prdyafct/ta-ceremony, which is performed for a person 
over whom an accusation or evil reports are pending. The pas- 
sage is Kauc. 46. 1-3 : 

r. utd'mrtdsuli fivds taity abhydkhydtdya prayacchati. Darila: 
pratisiddhakarmakartrtvend 'bhifastah abhydkhydtdh tasmdi man- 
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thdudandu (? Cod. manthandu) prdyacchati prdyagcittam ' while 
reciting AV. v. 1. 7 and vii. 43. 1 (etc.) one gives (a stirred drink 
and a porridge ?) to the person accused (of the performance of 
forbidden deed), as an expiatory act.' 

2. drughanagiro rajjvd badhndti ' one ties an amulet consist- 
ing of the head of an axe with a string (to the accused person).' 

3. pratirupam < paldgdyolohahiratiydndm. Darila : drughanagi- 
rdhsadrgdh pdldgdh (!) prasiddhdh, ayah krsnaloham, lamram 
hiranyah suvarnam eiebhydh drughanagira iva krivd badhndti, 
abhydkhydtaprdyagcittam ' (that is) the image of an axe prepared 
out of pala<ja-wood, iron, copper or gold is tied to the accused, as 
an expiatory act.' 

The entire performance seems to be undertaken for the purpose 
of reestablishing a soiled reputation. The amulet in the form of 
the head of an axe is perhaps intended to symbolize the act of 
cutting away or warding off the evil reports circulating about the 
person. 

IV. 

Women as Mourners in the Atharva-Veda. 1 

In the Atharva-Veda xiv. 2. 59-62 we read as follows : 

59. yddi 'md kegino jdnd grM te sam dnartisa rdde?ia krnvantb 

'ghdm : agnis tvd tdsmdd Snasah savifa ca prd muncaidm. 
60 yddi yarn, duhita tdva vikegy drudad grht rddena krnvaty 

a~ghdm : agnis tvd, etc. 

61. ydj jdmdyo ydd yuvatdyo grhd te sam dnarti^u rddena 
krnvatir aghdm : agni$ tvd, etc. 

62. ydt te prajayam pagiisu ydd vd grM§u nisthitam aghakfd- 
bhir aghdm krtdm : agnis tvd, etc. 

This group of mantras form part of the wedding stanzas of the 
AV. They have been translated by Weber, Ind. Stud. v. 214; 
Ludwig, Der Rig- Veda iii. 475 ; Zimmer, Altindisches Leben, p. 
288-9. Ludwig's translation of the first three of these stanzas is 
as follows : 

' Wenn hier langbehaarte leute bei deinem hause einen tanz 
aufgefiihrt haben, mit weinen bose vorbedeutung beabsichtigend 
(boses anstellend), soil Agni dich von dieser befleckung und 
Savitar befreien.' 59. 

' Wenn hier deine tochter (sogar) mit zerstreutem haar beim 

1 Presented to the A. O. S. at its meeting, October, 1890. 
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haus geheult, mit weinen bose vorbedeutung verursachend, soil 
Agni dich, etc' 60. 

'Wenn verwandte (schwestern sogar)junge frauen einen tanz 
bei deinem hause aufgefiihrt haben, mit weinen bose vorbedeutung 
verursachend, soil Agni dich, etc' 61. 

It is extremely difficult to imagine the situation depicted in 
Ludwig's version. He has not added any commentary, and in 
the absence of it one cannot see what particular part of the 
wedding rites are supposed by the translator to be implied in the 
recitation of these verses. Weber regards the stanzas as con- 
nected with expiatory performances in the house of the father, 
after the departure of the bride, and translates : 

' Dass diese Haargeschmiickten Leut' in deinem Haus zusamm' 
getanzt, Sunde thuend durch ihr Gejauchz,' — | Von diesem 
Uebel mog' Agni und Savitar freimachen dich.' 59. 

' Dass diese deine Tochter dort im Hause weint' mit losem 
Haar, Sunde thuend durch ihr Gewein,' — | Von diesem Uebel, 
etc' 60. 

' Dass die Schwestern, dass die Jungfrau'n in deinem Haus 
zusamm' getanzt, Sunde thuend durch ihr Gejauchz,' — | Von 
diesem Uebel, etc' 61. 

The most notable feature in his version is the double transla- 
tion of the word rddena : this is rendered by ' Gejauchz ' in vss. 
59 and 61, and by ' Gewein ' in 60. Weber does not support his 
translation of the word rddena by ' gejauchz ' — the word and the 
root rud in general mean 'howling, wailing' — by any other 
passages. He simply remarks that rddena in 59 (and 61) could 
refer to ' tears,' but that this does not fit in with the word ' dance ' 
in the same stanza. Undoubtedly the difficulty of the passage as 
well as its solution are to be looked for at just this point — the 
reconciliation of the words rddena and sam dnarlisus. Zimmer's 
translation agrees in all essentials with that of Weber : he also 
adopts the translation ' Gejauchz ' in vss. 59 and 61, although his 
own doubts manifest themselves in a mark of interrogation after 
it. We may sum up Weber's and Zimmer's versions by stating 
that they regard 59 and 61 as firajaf cMa-stanzas for boisterous 
merriment at the wedding, while 60 is by them viewed as a stanza 
uttered in expiation of the wailing of the bride as she leaves the 
paternal house. 

Not so the sutra. At Kauc. 79. 30 stanza 59 is rubricated 
along with the pratlka of that most perplexing verse AV. xiv. 1. 
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46=RV. x. 40. 6, jivam rudanti. This latter is employed at 
Qaiikh. Gr. i. 15. 2 and at Acv. Gr. 1. 8. 4. In both the stanza is 
recited by the bridegroom as he leaves with his newly married 
bride the house of her parents : Jivam rudanti 'ti prarudantyam 
(Qankh.) ; jivam rudanti 'ti rudatyam (Acv.). ' If she cries, let 
him recite the verse which begins with the words jivam rudanti.' 
The passage Kauc. 79. 30 reads jivam rudanti yadi 'me kegina 
iti juhoti. ' With the stanzas whose pratlkas are jivam rudanti 
(xiv. 1. 46) and yadi 'me kegindh (xiv. 2. 59) he pours an oblation 
of ghee (cf. Kauc. 7. 3). Kecava's commentary plainly interprets 
the passage in accordance with the other sutras: . . . nlyamdndydm 
pilrgrhe yadi rodanam bhavati tada idam prayagcittam . . .jivam 
rudanti 'ty ekaya yadi 'me kegina iti catasrbhir etabhir djyam 
juhoti . . . rudana (!) -prayagcittam samdptam. ' When the bride 
is led away, if wailing arises in the paternal house (of the bride), 
then this expiatory performance takes place. He pours an oblation 
of ghee, uttering the verse beginning with jivam rudanti (xiv. 1. 
46), and the four verses beginning viiihyadi 'me kegindh (xiv. 2. 
59-62). Kecava's explicit statement that the four verses 59-62 
are employed together in this prayagcittam is well worth noting ; 
he is quite right, for nowhere else in the sutra is there any mention 
of any other use of the three verses following 59. The next 
stanza rubricated in the Kaucika is 63. See Kaucika-sutra, index 
D, p. 410, column 1. 

If we cling to the indications of the sutra, it becomes clear that 
there is in these mantras no allusion to wedding festivities and 
merry-making of any sort, as is assumed by Weber and Zimmer. 
We may also safely assume that their sense in the eyes of the 
redactors of the Atharvan was just the same as that in which the 
Kaufika employs them. But it does not follow that this was 
their primary value. The Atharvan often adapts for its immediate 
practical uses mantras which originally were constructed for a 
purpose altogether foreign to that in hand. We have dwelt 
upon this point especially in Seven Hymns of the Atharva- 
Veda, American Journal of Philology, vii, pp. 466 and 467 (pp. 1 
and 1 1 of the reprint) ; the mantras in question represent a con- 
spicuous instance of secondary adaptation to the purpose indicated 
by their ritual application. 

Where shall we look for the situation originally depicted in 
these stanzas? Evidently we must seek an occasion at which 
wailing and dancing went together. This occasion is afforded by 
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certain funeral practices recorded in the AV. and one or two 
satras. The verses which allude to them seem to have been 
generally misunderstood. AV. 12. 5. 48 states this quite clearly: 
k§iprdm vai idsyd " dahanam pari nrtyanti kefinih : 
dghndnah fidtyino 'rasi kurvdnah pdpdm dilabdm. 

This is a threat against the oppressor of Brahmans : ' Promptly 
do the women with their hair unloosened dance about his funeral 
pyre, beating their breasts with their hands and making an evil 
wailing.' ' Every feature of the verse plays a part in the funeral 
ceremonies: 1. the funeral pyre; 2. the dance of women about 
the same ; 3. the unloosened hair of the dancers ; 4. the beating 
of the breasts of the women; 5. the wailing of the women. AV. 
xix. 32. 2 reads : 

na 'sya kefhnprd vapanti nd 'rasi tadam a ghnate : 

ydsmd achinnaparntna darbhina g&rma yachati. 

Zimmer, Altindisches Leben, p. 70, translates this verse quite 
erroneously as follows : ' wem dies gras schutz gewahrt, dem 
raufen die leute die haare nicht aus, noch schlagen sie ihn auf 
die brust.' In fact the stanza contains the promise that he who 
uses darbka-grass shall not die and be buried : ' They do not cut 
his hair, 2 they do not beat their breasts for him whom (the priest) 
protects with darbka-grass whose leaves are uncut.' Here we 
have 6. an additional feature of the funeral ceremonies : the 
cutting of the hair of the corpse, in conjunction with 4. the 
beating of breasts. AV. viii. 1. 19 introduces features 3 and 5 
again, palpably in allusion to funeral rites : 

tit ivd mrtyo'r aplparam sdm dhamantu vayodhdsah : 

ma, ivd vyastakefyb ma tvd 'ghanldo rudan. 

' I have passed you over death . . . , may the women with dis- 
heveled hair not wail over you, may the women who bewail 
misfortune (or who wail ominously) not wail over you.' Similarly 
AV. xi. 2. 1 1 : pard yantv aghanido vikepydh* ' may the females 
who wail ominously, they with disheveled hair, go away from 

1 Similarly the oppressor of Brahmans is threatened with a suggestion of his 
own funeral rites at AV. v. 19. 12 (cf. also xii. 5. 15). See P. A. O. S. for October 
1889, Journal, Vol. xiv, p. civ, and below, p. 355. 

s Cf. Acv. £r. vi. 10. 2 : ... . pretalamkaran kurvanti kefatpnaQrulomanakhani 
vapayanti. Also Acv. Gr. iv. I. 16. 

3 Grill, Hundert Lieder des AV. 2 p. 90, seems to put aghariido vike$yah into 
agreement with irostarah, in spite of the difference in gender. 
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us,' i. e. ' may we not die.' Finally, AV. xi. 9. 14 presents features 
3, 4 and 5, possibly also feature 2, if we admit the parallelism of 
sam dhav with sam nart in xiv. 2. 59 fg. and pari nart in xii. 5. 48 : 
pratighndttah sam dhdvantu 'rail pa^aurdv 1 dghndnali : 
aghdrinir vikegyb rudatyali ptiru§e hatt raditi arbude tdva. 

' Let those who beat against themselves run together striking 
their breasts and thighs, unanointed, with disheveled hair, wailing 
when a man has been slain, bitten by you, O Arbudi.' Stanza 7 
of the same hymn contains the same statement paraphrased: 

pratighndnd ' grumukhi krdhukarni ca krogatu : 
vikefi puru§£ hati radite" arbude tdva. 

' Let her who beats herself, let the tear-faced, and the one with 
short ears (who has cut her ears?) shout ; let her with disheveled 
hair shout when a man has been slain, bitten by you, O Arbudi.' 
Cf. also AV. xi. 10. 7 : 

dhumaksi sdih patatu krdhukarni ca krogatu : 

trisandkeh s&naydjiti arunah santu ketdvdh. 

' May she with suffused eyes (lit. having smoke in her eyes) 
hurry on, may she with short ears hurry on, when (the enemy) 
has been conquered by Trisarhdhi's army . . .' 

The passages assembled above do not all of them bear upon 
our custom with equal directness. In one or the other we may 
perhaps have before us not so much the mourning women with 
their wailings as the notion of other uncanny spectral beings, to 
which the transition was an easy one. The enemy and the unholy 
wizard, the uncanny and the demoniacal, are conceptions which 
constantly interlace in the Atharvan. Such secondary extension 
may underlie the immediate meaning of the last two passages 
(xi. 9. 7 ; xi. 10. 7) and of xi. 2. 11 above. 

The sutra-ritual has a trace of the same practice. At Acv. Gr. 
iv. 6. 3 the mourners go about the ashes of the deceased guru 
three times from right to left, beating with their left hands upon 
their left thighs : irih prasavyam pariyanti savydih panibhih 
savydn urun dghndnah. And at Kauc. 84. 10, in the course of 
the preparation of the fmagdna, it is stated explicitly that women 

1 Bflhtlingk : ' ein bestimmter korperteil.' Our translation of the obscure 
word is based upon Kauc. 84. 10: trih prasavyam praklrnakeQyah pariyanti 
daksindn urun aghnanah. The word seems to contain uru with some modi- 
fying adjective, perhaps prthu, in a Prakrtic form. 
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with disheveled hair are the performers : trih prasavyam prakir- 
nakefyah party anti dak%indn urun dghndndh. 1 Ci. with this last 
especially AV. xi. 9. 14. 

Returning now to verses xiv. 2. 59-61 of the wedding stanzas, 
it seems very likely that their original purpose was expiation 
(^praya(cittani) for the noisy practices at the funeral. The evil 
which the wailing women have brought on when they danced 
about with their hair unloosened, from this evil Agni and Savitar 
are called upon to free the family. The verses were adapted to 
the purpose for which they are employed by the Atharvavedins 
simply because they contained words for ' wailing.' This is pre- 
cisely such a case as the secondary employment of the hymns 
AV. i. 2 and 3 as battle-charms : see Seven Hymns of the Atharva- 
Veda, p. 467 (2 of the reprint). In the Sutras verses are fre- 
quently employed in connection with certain practices because 
they contain some single expression which suggests the practice. 
The untrammeled symbolism which runs riot in the Brahmanas 
is at work in many ways also in the Sutras, notably in the 
employment of the mantras, which are made to serve not only as 
what they really are, but in any significance which can for the 
moment be trumped up for them or for a part of them ; often the 
relevance of the application of a mantra is to be sought in a 
single word occurring in the mantra — usually in its opening strain, 
its pratlka — and this single word may be employed for the moment 
in a false sense or in a sense which it may have in some other 
connection, but does not bear in the mantra in question. See e. g. 
Qankh. Gr. i. 15. 3, where the pratlka ak§ann amimadanta (RV. i. 
82. 2) 'they have eaten, they have rejoiced,' is employed in 
connection with the application of axle-grease to the wagon 
(rathdk§asyo pdnjanam) simply because of the assonance of the 
words ak%an, 'they have eaten,' and aksa, 'axle.' 

I do not wish to exclude the possibility that a practice similar 
to the funeral dance may have been adopted among the Atharva- 
vedins along with the verses on the occasion of the bride's depar- 
ture. Cf. Qankh. Q r _ ;, IT> ^. The words grh/ te in stanza 59 
lend a certain plausibility to such a view. At any rate the custom 
as well as the verses belongs fundamentally to the funeral rites of 
the Vedic Indians. 

1 Unloosened hair as a sign of mourning also at Acv. Gr. iv. 2. 9. 
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On a Vedic group of charms for extinguishing fire by 
means of water- pi ants and a frog. 1 

On various previous occasions I have endeavored to show that 
our understanding of the Atharva-Veda — the Veda of practical 
performance par excellence — depends upon a knowledge of the 
ritual which accompanied the recitation of the hymns. The 
boundary line between the Rig-Veda and the other Vedic samhitds 
is not absolute: large parts, if not all, of the Rig-Veda must have 
been accompanied by performances, and these must be instructive 
whenever recorded with any detail. That the Rig- Veda was not 
compiled for literary delectation is a view which I have held from 
the time of my earliest studies of that remarkable document. 
Professor Hillebrandt, in the preface to vol. i of his edition of 
Qarikhayana's Qrauta-sfltra, p. xv, says : " It must be borne in 
mind that the Rig-Veda and the Atharva-Veda are for the most 
part prayer-books, and that these were but links in along chain of 
more or less developed ceremonies. Herein, therefore, I agree 
fully with Professor Bloomfield, who, in his . . . studies on the 
Atharva-Veda, advocates the same view.' I shall now endeavor 
to add one more instance in which a mantra passage, presented in 
somewhat varying forms by Rig-Veda, Atharva-Veda and Taitt- 
irlya-Aranyaka, obtains its true definition by careful observation 
of the practices reported in connection with it : incidentally, a 
curious practice, reaching back to the earliest Vedic times, will be 
shown to have prevailed in almost all the Vedic schools. 

The RV. passage of principal importance (x. 16. 13, 14) reads 
as follows : 

yam tvdm agne samadahas tarn u nir vapaya pdnah : 

kiyambv dtra rohatu pdkadurvh vy a~lka fa. 

fitike fitikavati hladike klAdikdvati : 

mandukyd sil sdm gama imam sv agnim har^aya. 

The corresponding passage of the AV. (xviii. 3. 6, 60) is as 
follows ; 

ydm tvdm agne samadahas tdm u nir vapaya piinah : 

kyambur dtra rohatu fdndadurvu. vydlkafd. 

fdiii te nihdro bhavatu (dm te pru$v& 'va giyatdm : 

gitike fitikavati hladike hladikdvati : 

mandaky apsil fdm bhuva imam sv dgnim famaya. 

1 Presented to the A. O. S. at its meeting, October, 1890. 
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The Tait. Ar. vi. 4. 1. 2, 3 reads : 

ydm ivdm agne samddahas tvdm u nir vdpayd ptlndh : 
kyambur dtra jdyatam pdkadarva vydlkafd. 
fitike (iiikavati hladuke hladukdvati : 
mandukydsu samgamdye 'mdm sv Hgnim famdya. 

Ludwig's translation of the Rig- Veda version, vol. ii, p. 564, is 
as follows : ' wo du, Agni, zusammengebrannt hast, dort sae wieder 
aus, kiyambu wachse hier, essbare durva, vyalkaca. Im kiilen, 
das voll kiilung, im erfrischenden, das voll erfrischung, kom mit 
dem froschweibchen zusammen, und erfreue diesen Agni.' 

Grassmann's translation, vol. ii, p. 304, is as follows : ' Den du 
verbrannt, O Agni, hast, den fachle hold nun wieder an ; dort geh 
die Wasserlilie auf, die Hirse und das Mannagrass.' 

'Sei kuhlungsreich, O kiihles Kraut, erquickungsreich, erquick- 
endes, verein dich mit dem Wasserkraut, erfreue diesen Agni 
schon.' 

Each of the two translations approaches the true sense at some 
points, and recedes from it at others. But they are both, as they 
stand, unintelligible simply because they lack the background of 
realistic practice without which the verses never had nor could 
have had any sense. Hence Lanman, in the Notes to his Chresto- 
mathy (p. 380"), says of the second stanza, rather prematurely : 
' The stanza seems to be meaningless rubbish.' The situation is 
simply as follows : After the fire has consumed the corpse, water 
is poured upon it in order to extinguish it. Then furthermore 
certain water-plants are put there. In addition to these a frog — 
here a female, elsewhere a male — is put upon the place where the 
fire has burned. These, as representatives of life in the waters, 
are symbolically supposed both to prevent and to extinguish fire ; 
they are put there to clinch matters (sv tignim famaya), lest 
perhaps the fire kindle anew and injure the person who is now to 
pass on to Yama's realm. RV. x. 16. 13 is to be thus translated : 
' O Agni, do thou again extinguish him whom thou hast burned 
up ; may the kiydmbu, the small millet, 1 and the vyalkagd grow 
here.' 

•Thus, rather than 'edible millet' (Ludwig: Sayana, paripakvadurva), 
because of brhaddurvd mentioned in the extract from the two paddhatis of the 
Kaucika below. So also Sayana at Tait. Ar. vi. 4. I. 2 : pdkadurvd alpayd 
durvayd yukta. Note also his gloss on kydmbu : kiyatd "miund yuktd kdcid 
osadhih. And Sayana at RV. x. 16. 13 : kiyatpramdnam ttdakarh yastnin. 
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Ludwig in his translation has followed Sayana quite closely ; 
the latter has altogether failed to understand the passage. At 
Tait. Ar. vi. 4. 1. 2 he glosses nir vdpayd by itah sthdndt nih sdraya ; 
hence Ludwig's 'dort sae wieder aus.' But nir vapaya here 
means simply ' extinguish.' See AV. vi. i8.i cd : agnim hrdayydm 
gdkam tdm te nir vdpaydmasi, ' the fire (of jealousy) which is in 
your heart, the chagrin, that do we extinguish for you.' At 
Qafikh. Qr. iv. 15. 13 the words are translated plainly: yam tvam 
agna iti dvabhydm sakqireno 'dakena 'slhini nirvdpya, ' while 
reciting the two stanzas, RV. x. 16. 13, 14, the bones (of the 
corpse) are extinguished with water mixed with milk.' At Acv. 
Gr. iv. 5. 4, where, to be sure, only the second of the two Rig- 
verses (14) is rubricated, milk and water are also sprinkled upon 
the bones: ksirodakena famlfdkhayd trih prasavyam parivrajan 
prok^ati fitike (itikdvati 'ti. And Tait. Ar. vi. 4. 1. 1 expresses 
the act in mantra-form : yam te agnim dmanthdma vr^abhaye 'va 
pdktave, imam tdm famayamasi ksfrrena co 'dake"na ca. ' The fire 
which we have churned for you, as if for the purpose of roasting a 
bull, that fire do we quench with milk and with water.' 

Thus the meaning of the first verse is clear. The second verse 
of the RV. version is to be translated : ' O cool [plant], full of 
coolness, O moist plant, full of moisture, do thou come right along 
with the female frog,' gladden much (euphemistic for 'extinguish,' 
famaya, of the other versions) this fire here.' 

In the first place, it is quite certain that the vocatives ft/ike, etc., 
are addressed to a plant. 2 The performance which is connected 
with the two corresponding verses of the AV. at Kaug. 82. 26, 27 
is as follows : upa dydm gam te nthdra iti mantroktdny avaddya 
ksirotsiktena brdhmanasyd 'vasificati madhutsiktena kqatriyasyo 
'dakena vaifyasya. Two paddhatis, the Antyestikarma and the 
Atharvaniya-paddhati explain as follows : upa dydm iti dvabhydm 
. . . fam te nlhdra ity ekayd mantroktdndm o§adhlndm udakam 
k§iram cdi 'katra krtvd brdhmanasyd 'stkini sincati, madhutsiktena 
ksatriyasyo 'dakena vdigyasya. We may paraphrase sutra and 

1 Thus correctly Sayana at RV. x. 16. 14: mandiikya marulukastriya vrstipri- 
yaya. 

2 Sayana at Tait. Ar. vi. 4. I. 3 notwithstanding : fitena jalena yukta bhumih 
fitikd, hladakarina ksirena yukta bhumih hladukd . . . (itikavati (Uikdbhumiyukte 

sthane Interesting is Stenzler's translation of the pratika at Acv. Gr. iv. 5. 4 : 

' O bleiche erd' mit bleichem laub.' Even in the later classical period the 
stems fitala and hladin are standing epithets and designations of various 
cooling plants. See Pet. Lex. sub vocs. 
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comment as follows : ' With fhe verses AV. xviii. 3. 5, 6, 60 (the 
last two concern us here) the plants mentioned in the mantras 
are cut off and put into a mixture of milk and water in order to 
sprinkle the bones of a Brahman, into a mixture of honey and 
water to sprinkle the bones of a Ksatriya, into simple water to 
sprinkle the bones of a Vaicya.' 

The paddhatis then go on to give a catalogue of the plants (and 
other materials), the most characteristic of which are the reed- 
plant vetasa, the brkaddurvd (see the mantras), the avakd (see 
below), and the mandukaparni, evidently also a water-plant. 
Neither Kaucika nor his commentary here mention the frog ; it is 
possible that the word manduki was understood by them merely 
as an additional water-plant : see Pet, Lex. sub voce and manduka- 
parni of the paddhatis. 1 But at Vait. Su. 29. 13 the frog and the 
water-plants appear in company : idam va dpo himasya tvo pa 
dydm upa vetasam apam idam iti mandakdvakdvetasdir dak§ind- 
dik pratidifam vikr§yamdndm. ' While reciting AV. hi. 13. 7; vi. 
106. 3 ; xviii. 3. 5 (6) ; vi. 106. 2 he scatters the fire (on the altar) 
by means of a frog, avakd and vetasa-reed into every direction, 
beginning at the south.' Further and plentiful evidence in favor 
of our translation of the word and our conception of the rite is 
not wanting. 

The Vajasaneyins, Taittirlyakas and Maitrayanlyas practiced 
with a somewhat different yet closely related charm when extin- 
guishing sacred fires. The mantras which bear upon the practice 
occur in VS. xvii ; TS. iv. 6. 1 ; MS. ii. 10. 1 : the chapter is 
designated in the TS. as agnisamskrtih,pari§ecanavikarsanddayah 
(sc. mantrdli) : 

samudrdsya (va 'vakayd 'gne pari vyaydmasi : 
pdvakd asmabhyam fivd bhava. 
himasya tvdjarayun-d 'gne pari vyaydmasi : 
pdvakd asmabhyam fivd bhava. 
■tipa jmdnn tipa vetast 'va tar a 2 nadt§v a : 
dgne pittdm apim asi mdnduki tabhir d gahi: 
s& 'mdm yajndm pdvakdvarnam givam krdhi. 
apam iddm, nydyanam samudrdsya nivifanam : 
any Ails s te asmdt tapantu hetdyah pdvakd asmabhyam fivd 
bhava. 

1 The Tait. Ar. which reads man&ukyasu, is thus glossed by Sayana : tnandu- 
kyasu matidukaplavanayogyasv apsu samgamaya prdpaya. 
5 TS. 'va/taram. * TS. anydm. 
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' With the avakd-plant of the sea do we, O Agni, envelop thee ; 
be thou to us a purifier, be thou kind to us. 

' With a covering of coolness do we, O Agni, etc. 

' Do thou descend to the earth into the reed-plant on the rivers; 
thou art, O Agni, the sap of the waters. 1 O female frog, do thou 
come with these (waters) ; do thou here render this sacrifice pure 
in aspect and propitious. 

' Here is the gathering place of the waters, here is the dwelling 
place of the sea ; may your missiles (O Agni) burn other persons 
than us ; be thou to us a purifier, be thou kind to us.' 2 

The central figures in this charm, as in that of the RV. and 
AV., are Agni, the water-plant dvakd, and the female frog. That 
the last two are symbols of the water which is to quench the fire 
Mahidhara recognizes clearly. At VS. xvii. 4; samudrasya (sa- 
mundati klinnam karoti samudro) jalam. tasyd 'vakayd (jevdlena) 
tvd (Jvdm) pari vyaydmasi (parito veqtaydmali). And at xvii. 4. 
6 : evam agnim sambodhya man4ukim aha: he man<}ilki (t?iai}4uko 
bhekas tasya strl manduki) tatsambuddhdu he maydaki tdbhih 
purvoktdbhir adbhih saha d gahi (agachd). The TS., in its 
brahmana-chapter, v. 4. 4, works up this charm, and while its 
explanation of the symbolism involved is as far from the mark as 
is usual with these productions, it yet states clearly that the fire 
was actually put out with the aid of the avakd-p\ant and the frog: 
apurii va etdt pu§pam ydd velasb, 'pam fdro 'vakd, vetasafdkhdyd 
ca 'vakdbhif ca vi karqaty, apo vat gdntah, fdntabhir eva, 'sya 
fiicam famayati, yd va. agtiim citdrh prathamdh pafiir adhikra- 
mati "fvard vdi tdm fucd praddho. ma^Akena vi karqaty, e$d 
vat pafiinam anupajivanlyo nd va e§d grdmye'qu pagiiqu Mid n& 
"raijyiqu, tdm evd fuc a 'rpayati. ' The reed-plant is the flower 
of the waters, the avakd the reed of the waters : with the reed- 
plant and with avakd-plants does he scatter the fire. Holy 
($dnta1i) are the waters : with holy ones {fdntabhir) then does he 
quiet {famayati) its heat. Whatever animal is the first to step over 
the heaped fire, that he is able to burn with his heat. He scatters 
the fire with the frog ; for this one does not furnish sustenance to 
animals, he does not count among the tame nor among the wild 
animals : upon him (the frog) does he cause the heat to go.' 

Blowing aside the chaff of Tahnudic wisdom, we are left with the 

1 Literally ' gall of the waters.' Mahidhara, apsm tejo 'si. 
s ' Heiliger Sanct Florian 

Schtttz' unser haus zttnd' andre an.' 
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incidental and therefore trustworthy statement that the fire was 
put out with the aid of the avaka and the frog. Very similar and 
more explicit is the statement in Qat. B n j x> x _ 2 . 20: dthdi "nam 
vikar^ati, mandukena 'vakayd velasafdkkdyd, ' thereupon he 
scatters the fire by means of a frog, an avaka, and the branch 
of a reed.' The motive assigned is in a vein similar to the extract 
from the brdkmana-passage of the TS. And at Katy. Qr. xviii. 2. 
10 the same proceeding is formulated in sutra-form : mandukdva- 
kdvetasafdkhd vendu baddhvd 'vakarsati, glossed : mandukddln 
vendu baddhvd 'gnim vikar^ati. ' Having tied a frog, an avaka, 
and the branch of a reedto a bamboo-cane, he scatters the fire.' 
And almost identically Ap. Qr. xvii. 12: — avakdvetasafdkham 
mandakam ca dirghavahge prabadhya samudrasya tvd 'vakaye 'ti 
saptabhir astabhir vd 'gnim vikar^ati. 

The Atharvan and the Rig have each preserved one more 
charm against fire : they are closely related in character to those 
cited above. AV. vi. 106 reads as follows : 

1. ayane te parayane dfcrvd rohatu puqpini: 
tiiso vd tdirajayatdm hradd ' vd punddrikavdn. 

2. apum iddm nydyanam samudrdsya nivtganam : 
tnddhye hraddsya no grhali pardcind mtikhd krdhi. 

3. himdsya tvd jar ay mid (die pdri vyaydmasi : 
flldhradd hi no b/ulvo 'gni§ krqotu bhesajdm. 

RV. x. 142. 7, 8 reads as follows : 

apam iddm nydyanam samudrdsya nivifanam : 

any dm krnuqve ' idh pdnthdm ttnaydhi vdfdh anu. 

ayane ie parayane dttrvd rohantu puspinih : 

hradaf ca punddrikdni samudrdsya grhd ime". 1 

The Atharvan version may be rendered thus : 

' On your way hither and on your way off from here may the 
blooming durvd grow; may a well-spring here spring forth, or a 
lotus-laden pond. 

' Here is the gathering place of the waters, here is the dwelling- 
place of the sea. In the midst of the pond may our house be, 
turn (O fire) away your face. 

' With a covering of coolness do we envelop thee, O house," 

1 Cf. with both passages Mahabh. i. 8520 fg. 

5 This half-verse is especially characteristic for the secondary manipulation 
of mantra-material on the part of the Atharvavedins : there can be no doubt 
that the version of this line presented by the Yajus-samhitas, above, is the 
older and original form of the mantra. They have dgne for (ale : the former 
furnishes the proper contrast with himdsya. 
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cool as a pond be thou for us. Agni shall furnish remedy (i. e. 
not destruction).' 

The Rig- Veda version may be translated as follows : 

' Here is the gathering place of the waters, here is the dwelling- 
place of the sea. Find (O fire) a path away from here, travel 
that as you please. 

' On your way hither and on your way off from here may the 
flowery durvd grow. Let there be pools and lotus-flowers ; these 
here are the chambers of the sea.' 

There is, to my knowledge, no report as to the special employ- 
ment in practice of the RV. stanzas ; they occur at the end of an 
Agni hymn, and it may be taken for granted that at some stage in 
the use of the hymn over a fire the quenching of the fire formed a 
part of the practice : for this the last stanzas of the hymn were 
called in. The Atharvan version, as may be seen from the bent 
given their form and contents by the Atharvan-rsis themselves, 
was intended as a charm to protect house and home from fire. 
As such it is employed at Kauc. 52. 5 fg., 1 and it is of great 
interest to find the avakd-plant holding a prominent place in the 
performance: 

52. 5. ayana iti gamanam antara hradam karoti. Kecava's 
gloss : agniddvaraksdrtham ucyate . . . udakam abhimantrya garie 
praksipaii . . . udakapuranam karoti, 'with the hymn AV. vi. 
106 he performs the act of extinguishing fire within a pond.' 

52. 6. gdle(.'~)ca. Keg. fdldmadhye . . . udakam abhimantrya 
garte praksipati, 'and he performs the rite in the house also.' 

52. 7. avakayd fdldm paritanoti. Kec. . . . agnyupasarga 
etat karma, ' he envelops the house with the avakd-plant' 

The frog does not appear in this quench-charm, but both the 
frog and the avakd appear once more in a closely kindred rite at 
Kauc. 40. 1 fg. This is a charm for conducting a river into a new 
channel, performed in connection with AV. iii. 13; the point is the 
same : to produce water where formerly there was none. 

40. 1. yad adah samprayaiir iti yene 'chen nadi pratipadyete 
'ti prasincan vrajati, 'while reciting the hymn AV. iii. 13 he 
walks sprinkling the path which he wishes a river to travel.' 

40. 2. kdfadividhuvakavetasdn niminoti, ' he sticks up the 
grasses and reeds called kdfa, dividhuvaka^ and vetasa (on this 
path).' 

1 Two verses of the hymn are rubricated in the passage from the Vait. Su. 
quoted above. 

"- l)ar. kaqah prasiddhah. Ke?, divi(e7'alaparnim (Cod. -sevdla-), evidently a 
water-plant : the Qevala and the avaka are synonymous ; see below. 
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40. 3. idam va dpa iti hiranyam adhidadhdii. Darila : nadi- 
mukhopari sthdpayati, ' while reciting the first pada of the seventh 
stanza of the hymn he places gold upon the mouth of the river 
(j. e, the point from which the river shall branch into the desired 
channel ?).' 

40. 4. ay am vatsa iti '$ikdnjiman4ukdm nilalohitabhydm sutrd- 
bhydrh sakaksam ' baddhvd, ' with the second pada of the seventh 
stanza he ties a frog who is striped like the reed iqikd at his fore- 
feet with two threads, one blue and the other red.' 

40. 5. the Htham ity avakayd prachddayati, 'with the third 
pada of the seventh stanza he envelops (the frog) with an avakd- 
plant.' 

The symbolism of these acts is unmistakable : they anticipate 
the presence of the river with all its life. The gold anticipates 
the golden-colored waters — hiranyavari^ah fucayah pdvakdh , . . 
dpdh, AV. i. 33. 1 ; the river grass and the reeds symbolize the 
vegetation. And above all, the frog, securely tied so that he 
cannot leap away, 3 and the water-bringing avakd reach back to 
that early conception which, as we have proved, exists in the 
hymns themselves. 

The avakd (Blyxa octandra) is the plant which is known in 
later literature by a group of slightly differentiated names. At 
Acv. Gr. ii. 8. 14 ; iv. 4. 8, it is glossed in the text itself by gipdla 
(avakdm gipdlam iti), a form which occurs also in the RV. Else- 
where the forms fevdla (febd/d), fevala, fdivdla (fdibdla), fdivala; 
see Pet. Lex. sub vocs. The plant scarcely ever appears without 
the mention or suggestion of water in its train. At RV. x. 68. 5 
light drives darkness from the atmospheric circle just as the wind 
blows the fipdla out of the water : apa jydli§d tdmo antdriksdd 
udndh gipdlam iva vata djat. At AV. viii. 7. 9 are mentioned 
plants whose womb is the avakd (i. e. which are of the avakd- 
class), whose very essence is water: avdkolvd (bahuvrlhi) uda- 
kdtmdna d§adhaydh. At AV. iv. 37. 8 the Gandharvas who are 
particularly associated with the waters {apAm gandharvdh, RV. 
ix. 86. 39: gandharvd apsti, RV. x. 10. 4; AV. xviii. 1. 4), who 
dwell on the banks of the rivers like the Apsaras (Pischel, Vedische 

1 Dar. here : saha kak»abhyam baddhva, kakid prasiddha. At Kauc. 32. 1 7, 
(akunin iva karoti. At. 48. 40. saha idhubhydm baddhvd. 

2 Cf. also AV. iv. 15. 12: dva niclr apdh srja vddantu pf$nibdhavo mandukd 
{rind 'nu. Pour downward (O Asura pitar, Jupiter, Zeus) the waters ; may 
the speckle-footed frogs croak in the ditches.' Cf. also RV. vii. 103. 
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Studien i. p. 79), are called avakd-eaters {avakddd). So also at 
iv. 37. 10 the Will o' the wisp, or Jack o' the lanthorn is called 
avakddd; see Roth, Festgruss an Bohtlingk, p. 97 fg. At VS. 
xvii. 4; TS. iv. 6. 1. 1 ; MS. ii. 10. 1, the plant is spoken of as 
'the avakd of the sea': samudrdsya tvd 'vakaya. At Gat. Br. 
vii. 5. 1. 11; viii. 3. 2.5, the avakd is identified outright with 
water : ipo vd dvakdh. At Acv. Gr. ii. 8. 14, when building a 
house an avakd is placed into the cavities of the timbers, ' for it is 
known that no conflagration will befall him ': garte§v avakdm 
(ipdlam iiy avadhdpayen na ha 'sya ddhuko bhavatl 'ti vijndyate. 
And ibid. iv. 4. 8 an avakd is placed in a cavity, from which the 
cremated corpse is supposed to ascend heavenward. The avakd 
is supposed to quench the burning body : uttarapurastdd dhavani- 
yasya jdnumdtram gartam khdtvd 'vakdm (ipdlam ity avadha- 
payet tato ha vd e§a ni§kramya sahdi 'va dhumena svargam lokam 
etl 'li ha vijndyate. Cf. with this last extract GaBkh. Cr. iv. 15. 
13, above. 

We return from this long excursion to the Rig-stanzas which 
form the text of the investigation. It is evident that the scenic 
properties which form the corporeal part, as it were, of the verses 
have been found. There is but one step left to take — it is not a 
bold one — i. e. to identify the plant addressed in x. 16. 14 as 
gitike hlddike with the avakd. The verse then joins the group of 
Yajus-verses quoted above: its ritual, though not reported in 
detail, as far as we know, by the brahmanas and sutras of the Rig- 
Veda, is doubtless the same as that of the Yajus and Atharvan 
schools. 

VI. 

On the Tedic instrumental padbhis and the word 
padbi^a. 1 

The instrumental plural padbhis occurs six times in theRV. It 
is wanting in the AV., and we do not know how often it occurs in 
the remaining mantra-literature. The writer knows of it at VS. 
xxiii. 13, and Kauc. 44. 17. It is mentioned in the fourth chapter 
of the ndighantavas (4. 2), erroneously ascribed to Yaska ;* the 

1 Presented to the A. O. S. at its meeting, October, 1889. 

8 The 48th paricista of the Atharva-Veda contains a collection of glosses 
similar to that upon which Yaska has commented. The author is said to be 
Kautsavaya. The glosses are divided into 69 paragraphs ; they exhibit some 
words characteristic of the Atharvan, e. g. nilagalasdla and kunakhin in §66, 
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chapter contains a collection of words which were regarded very 
early as cruces. Yaska, Nirukta i. 20, speaks of them as words 
which admit of various interpretations ; and accordingly he offers 
at Nir. v. 3 no less than three explanations of the word in connec- 
tion with RV. x. 99. 12 : pdndir iti vd spdgandir iti vd spargandir 
iti vd, all of which are obviously useless. On the other hand, 
Sayana in his commentary to the RV. and Mahidhara at VS. 
xxiii. 13 gloss the word with pdddis, or something very like ; and 
the latter explains it by padbhis, the ordinary instr. plur. of pad, 
the d being, according to him, a peculiarity of the mantra- 
language : padagabdasya dantatvam chdndasam. 

The western interpretation of the word, begun by Roth (Nirukta 
v. 3, Erlauterungen, p. 54), for a long time was content to believe 
that Sayana's and Mahldhara's explanation was in general cor- 
rect: only for RV. iv. 2. 12 Roth posits a stem pag 'glance,' 
which interpretation is repeated with more or less confidence by 
later authorities. Ludwig denies in his translation of the RV., 
iv. 309, the derivation oi padbhis from pad ' foot ' or pa g ' glance '; 
he assumes instead a stem pag ' rope' =pi fa ; later, v. 626, he 
still denies the equation patyhis = padbhis, but admits the stem 
pag — spdf. Quite recently, Bartholomae has reviewed the ques- 
tion in Bezz. Beitr. xv. 3 fg., concluding that padbhis cannot by 
any known phonetic process be derived from pad ' foot,' that the 
current translation ' with the feet ' is untenable, and that the word 
is to be referred in part to pag ' glance,' and in part to pag ' rope, 
snare' (ibid. p. 8). Pischel, Vedische Studien (Pischel and Geld- 
ner), i. 105, also assumes a meaning akin to ' rope ' (ziigel), trans- 
lating padbhir grdhyantam (RV. iv. 38. 5) by '(das ross) unge- 
duldig in den ziigeln '; cf. the very different result obtained by 
Bartholomae, Bezz. Beitr. xv. 7. Still more recently, Pischel, in 
Vedische Studien i. 228 fg., has devoted a learned and ingenious 
study to the same question : some of his results the writer accepts 
unhesitatingly ; others seem to him untenable. 

Ludwig's and Bartholomae's suggestion that padbhis never 
means ' with the feet ' in the Rig- Veda is improbable on a priori 

but repeat in general the material of the other collection, distributed differ- 
ently. The text is contained in two MSS of the paricistas, belonging to the 
Bombay government ; copies of it are in my possession, but an edition of the 
glosses is impossible, owing to the excessive corruption of the MSS. In the 
Berlin MSS of the paricistas the nirukta does not appear ; apparently the 
leaves containing it have been cut out. The word padbhis I have not been 
able to find in this text. See now P. A. O. S. for October 1890, No. 4. 
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grounds. It would be a curious freak of chance that the instru- 
mental plural of pad, which is found four times in the AV., should 
be wanting entirely in the RV., while, on the other hand, the 
instrum. plural of pag ' glance ' and pag ' rope ' should be equally 
wanting in the AV. Bartholomae's efforts to dispose of every 
case of padbhis fail in the case of the passage VS. xxiii. 13, e§d 
syd rdlhyd vf$d padbhig catiirbhir e 'd agan. This he fairly gives 
up (p. 8). Yet it can have but one sense : ' This steed, fit for the 
chariot, has come here indeed with four feet.' AV. iii. 7. 3 offers 
a close parallel, reading padbhis without cerebral 4 •' dnu Ivd 
harind vf§d padbhig catiirbhir akramit ' the strong antelope has 
come after you with four feet.' Cf. also AV. iv. 14. 9. At Kauc. 
44. 17, while the vagd is slain the following mantra is recited : yad 
vafd mdyum akrata uro vd padbhir dhata agnir md tasmdd 
enasah vigvdn muncatv ahhasdh ' if the vafd have bleated, or 
have struck the breast with their feet, may Agni free me from this 
sin and release me from every evil.' The MSS are divided pretty 
equally between padbhir and padbhir : th*e editor has adopted the 
lectio doctior padbhir. The parallel versions — TS. iii. 1. 4.3; 
KQS. xxv. 9. 12 ; ggS. iv. 17. 10 (or 12) ; GGS. iii. 10. 28 : Man- 
tra-Br. ii. 2. 8 — read padbhir, without cerebralization. 

This proves sufficiently that padbhis in certain cases is related 
to pad ' foot.' Pischel also admits this value for padbhis in RV. 
v. 64. 7 ; x. 99. 12, and VS. xxiii. 13 ; but he believes that the 4 is 
borrowed from padbhis, instr. plur. of pag ' eye ' and pac ' rope,' 
which were falsely understood by the diaskeuasts as equal to pad- 
bhis ' with feet.' Bartholomae, loc. cit., had previously made the 
same suggestion as a dernier ressort to explain VS. xxiii. 13, he 
having previously explained all the six instances of padbhis in the 
RV. as derived from pag 'rope' and pag 'eye.' Bartholomae 
gives up, as already noted, the explanation of the passage from 
VS. The expression padbhig catiirbhih seems to him quite inex- 
plicable, and it is indeed at first sight useless. As it occurs several 
times — see the passages from the AV. presented above — it is 
likely to have some sense, and I believe that it may help in the 
exegesis of some of the passages in the RV. The phrase padbhig 
catiirbhih expresses the simple notion that the speed of animals 
is due to their character as quadrupeds. Animals run swiftly with 
their four feet, and because of their four feet. If the notion is 
generalized, pa4bhis, when used of human beings, may have been 
felt in contrast to padbhyam to mean ' with (four) feet,' and thus 
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' quickly, nimbly, briskly,' etc. RV. v. 64. 7 c d, d padbhir dhdv- 
atark nara bibhratdv arcananasam ' run hither nimbly, O ye two 
heroes, to preserve Arcananas.' RV. x. 99. 12, evd mahd asura 
vak§dthdya vamrakdh padbhir lipa sarpad indram ' thus, O Asura, 
did great Vamraka quickly come to Indra for prosperity.' It 
seems difficult to imagine another meaning of padbhis in these 
two passages, especially the last. Pischel has left it untranslated, 
though admitting that padbhis comes from pad ' foot '; it seems 
simply inane to translate ' Vamraka went to Indra with his feet 
(plural!).' 

We venture the same exegesis for padbhir in RV. x. 79. 2 : 
dtrdny asmtit padbhih sdth bkaranty, uttdndhasid ndmasd 'dhi 
viksd ' nimbly do they carry together fuel for him,' etc. Bartholo- 
mae and Pischel follow Ludwig in regarding padbhih as a ritual 
expression, equivalent to idhmasamnahana, and translate ' they 
bring together his fuel with ropes,' etc. But the hymn is mystical, 
and it seems unlikely that a dry technical detail of the ritual should 
appear singly in such connection. We may rather compare the 
adverb lr§ii ' nimbly ' in verse 5 : yd asmd dnnam trsv adadhati, 
etc. ' he who nimbly (or eagerly) puts on fuel for him,' etc. Cf. 
also x. 115. 6: vdjintamdya sdhyase . . . irsii cydvano dnu jdtd- 
vedase . . . Agni is voracious (RV. i. 58. 2, 4 ; vii. 3. 4; x. 91. 
7 ; 113. 8) and needs to be supplied expeditiously. 

The remaining three passages which exhibit the word padbhih 
are RV. iv. 2. 12, 14; 38. 3. Pischel shows conclusively that 
padbhih in the first two passages means ' with the eyes,' and we 
may regard this as the most certain of all the results which have 
accrued from the repeated discussion of the word in recent times. 
Add to the citations on p. 230 a passage from Kauc. 42. 17 : yad 
vratam atipede citlya manasa hrda. On the other hand, there is 
nothing convincing in either Bartholomae's or Pischel's render- 
ings of RV. iv. 38. 3 : padbhir gr'dkyaniam medhayiim nd furam ; 
see Bezz. Beitr. xv. 7 ; Vedische Stud. i. 105, 232. I see no 
objection to the translation ' (the horse) impatient with his feet, as 
a hero (is impatient) when eager for strife ' (medhayil = samgrd- 
mechu, Sayana). 

We may note the juxtaposition of padbhih with the stem hasta, 
or a derivative of it, in three of the six passages from the RV. : 
iv. 2. 14 {padbhir hdstebhth) ; v. 64. 7 (Jiasiibhir . . . padbhih) ; 
x. 79. 2 (padbhih . . . uttdndhastdK). It would seem from this 
that the word under discussion must have suggested strongly 
either by sound or meaning the ordinary padbhih. 
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The words pddblfa (RV.), padvlfa (VS.~),padvinfa (LQS. and 
Mantra-Br.), and pddgrbhi have been regarded generally as com- 
pounds, containing in their first member the stem pad — pad 
' foot.' Pischel has undertaken in the same paper (p. 333 fg.) to 
prove that the first part of the word is the stem paf = pdfa 
'rope,' so that pa'd-dlf a is in effect about the same as pdf a. It 
seems to me that all he succeeds in showing is that the strictly 
etymological value of the word according to the old explanation 
is not always kept up. So e. g. in the passage from the Mantra- 
Br. i. 2. 10, annum prdnasya padvififah, the last word has cer- 
tainly the general value 'fetter.' But such passages are no more 
calculated to disprove the original meaning 'foot-fetter' than 
Inno- fiovKokos 'horse-herd' disproves the etymology of /3ov-k<5Xos. 
Pischel attaches importance to the passage MBh. iii. 297. 16, 
where it is said that Yama draws the souls of men from their 
bodies, and binds them with fetters ; he concludes from this that 
the Vedic view was the same, and that we must shut out the notion 
that Yama fetters the foot of the dead. But AV. viii. 8. 16 reads: 
imd upta mriyupdfd ydn akramya nd mucyase ' here are thrown 
the snares of death, stepping into which thou shaltnot be released.' 
Obviously the snare of death is here supposed to be directed 
against the foot stepping into (akramya) it. At Kauc. 16. 15, 16 
these pdf ah, along with dfvatthdni kutdni (traps made of acvattha- 
wood) and bhangani jdldni (nets of hemp) are placed in the way 
of an advancing enemy. Cf. also Kaug. 14. 28 : bhdhgamduft- 
japdfdn . . . sendkrame§u vapati. Another and the more specific 
designation of this mrtyupdfd is mrtydli pddblfa and yamdsyapdd- 
blfa; but the parallelism must not be employed to prove that 
pddblfa has just the same value as pa fa. That pdf a and pddbifa 
are not identical seems to be shown conclusively at AV. xvi. 8. 
27, where pddbifa occurs side by side with pdf a: sd mrtydli pdd- 
blfdtpdfdn md mod. The word pddblfa occurs only in connec- 
tion with mrlyii in this hymn ; of all the other twenty-six divini- 
ties and personifications in the same litany (vv. 1-26) the wordpdfa 
alone is employed : sdgrdhydli (nirrtydh, dbkutydh, etc.) pdf an md 
mod, xvi. 8. 1,2, etc. This is not accidental; the word pddbifa 
belongs to Yama and Mrtyu. being restricted altogether to this 
use in the AV. ; it does not occur with any other divinity or person- 
ification either in the RV. or AV., although the opportunities e. g. 
in connection with Varuna are very numerous : RV. i. 24. 14, 15 ; 
25. 21 ; iii. 2. 7 ; vi. 74. 4 ; vii. 88. 7 ; x. 85. 24 ; AV. ii. 10. 1-8 ; 



THE INTERPRETATION OF THE VEDA. 355 

iv. 15. 6, 7, 9 ; vi. 121. 1 ; vii. 83. 3, 4: xiv. i. 19, 57, 58 ; 2. 49 ; 
xvi. 8. 26 ; xviii. 4. 70. In all these cases the pitfall or pdfdh of 
Varuna, not the pddblfa of Varuna, is spoken of. Similarly 
druhdh pafa, not drukdh pddblfa, RV. vii. 59. 8 ; AV. ii. 10. 6 ; 
vii. 77. 2; xvi. 6. 10. There is therefore a genuine difference 
between the two words, and the persistent tradition of the schools, 
that pad- is identical with pdda, seems to be the only one which 
can at present be suggested. In fact, if we urge the parallelism 
between AV. v. 19. 12 and xii. 5. 15, it would seem as if the AV. 
itself denned pddblfa as equal to pad + big a. AV. xii. 5. 15 
reads : sa brahmajydm devapiytim brahmagavy adlydmdna mrtydh, 
pddblfa a dyati ' that cow of the brahman, if robbed, binds the 
oppressor of Brahmans, the reviler of the gods, in the foot-fetter 
of death.' And AV. v. 19. 12: yam mrtdyd 'mtbadhndnti kud- 
ydm padaydpanlm, tdd v&i brahmajya te devti upastdranam abru- 
van. The parallelism between mrtydh pddblfa and the symbolic 
kadi padaydpani, which is tied to the dead person, is striking, and 
would seem to defend the translation ' the kudi-fetter, which 
clogs the steps,' given by Ludwig, Rig-Veda iii. 452. But Roth, 
Festgruss an Bohtlingk, pp. 98-99, translates the expression by 
' the bunch of wood which effaces footprints,' and the decision 
depends upon the much discussed root yup : see Ludwig, RV. 
v. 614; Whitney, Am. Journ. Phil. iii. 402; Proc. A. O. S., Octo- 
ber, 1888, vol. xiv., pp. vii-viii. I incline to Roth's view 1 and 
would only remark that kadi in itself does not mean either 
' bunch of wood ' or ' fetter,' but is equivalent to the plant badari. 
The word occurs in addition to AV. v. 19. 12, and at Kauc. 21. 
2, 13; 35. 24; 47. 30; 71. 19; 80. 33; 86. 24. Both Darila and 
Kecava gloss it as above; and the expressions kadiprantdni 21.2; 
35. 24, and kdrsvdm kady -up astir nay dm at 47. 30, show that a 
plant is indeed meant: cf. darbhaprdntdni, common throughout 
the ritual literature. 

Pischel's investigation of the word samddna (ibid. p. 233) leads 
him to the conclusion that this word is the Indian word for ' foot- 
fetter.' This can be admitted without denying that pddblfa had 
primarily the same value. One may also grant — though the 
reasoning on this point is decidedly subjective — that horses were 

1 In support of this I would refer especially to Sayana's commentary on Tait. 
Ar. vi. 10. 6 ; cf. also Rajendralalamitra in the introduction, p. 50. In a future 
paper the writer hopes to settle for good the prolonged dispute about the 
meaning of the root pip. 
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not tied by the feet in India (ibid. p. 234) ;' this simply necessi- 
tates the assumption that pd4biga when employed in such con- 
nection has assumed the secondary value of ' fetter,' which it 
evidently has at TB. i. 6. 10. 3; Mantra-Br. i. 3. 10. 

Bartholomae, ibid. p. 3, considers the change of padbhih to 
padbhih as phonetically impossible. I do not regard the case as 
desperate. In Vedic purodagam and anadva{d*)ham, the cerebral 
d in my opinion is due to the influence of the palatal sibilant in 
the syllable following. This would explain the d of pddbigaJ 1 We 
may assume further that the expression padbhig catiirbhih — there 
is especial occasion to employ the plural of the word ' foot ' with 
this numeral — was so frequent as to be felt a compound (cf. the 
very old cdlu$i>ad), and that the d owes its cerebral quality to the 
f of the following syllable. In other words, padbhis and padbhig 
are originally syntactical doublets, which became confused in due 
time. The cerebral of pdd-grbhi must have been introduced 
secondarily from padbhig. We may remember in this connec- 
tion that Ascoli, Vorlesungen iiber die Vergleichende Lautlehre, 
p. 196, accounts for the cerebralization of pad on the ground of 
popular (Dravidian) influence. So also Weber, Ind. Stud. ii. 88. 

The views of the writer differ from those of his predecessors, 
especially in the following points : 1. The claim that padbhis — 
padbhis has adverbial value : ' quickly, nimbly,' and the like. 2. 
While admitting a second padbhis from stem pag- ' eye,' the exist- 
ence of a third padbhis from pac- 'rope ' is denied. 3. In point- 
ing out that there is an essential difference between pddbiga (and 
its variants) and other words for ' fetter, shackle.' 4. In attempt- 
ing to justify the writing padbhig as a genuine phonetic product 
from pad- ' foot.' 

Maurice Bloomfield. 

1 See now Ludwig, Ueber Methode bei Interpretation des Rig- Veda Textes, 
p. 68. 

5 For similar phenomena, involving changes in dental sibilants owing to the 
presence in a neighboring syllable of palatal and lingual sibilants, see Osthoff, 
Zur Geschichte des Perfectums, p. 494 fg., and Bloomfield and Spieker, P. A. 
O. S.May, 1886. p. xxxvi fg. (Journal, vol. xiii.,p. cxvii fg.). A different explana- 
tion of puro-dd'f and anad-vdh — I cannot but believe an incorrect one — is to 
be found in Ascoli's Kritische Studien zur Sprachwissenschaft, p. 285 fg. Still 
another explanation of anad-vdh- (anad- = anart-, anard-) is advanced by Joh. 
Schmidt, Die Pluralbildungen der Indogermanischen Neutra, p. 179. Cf. also 
Whitney, Sk. Gr 2 . 151b. 



